The article explores the legacy of the Gulag 1 in Northeast Siberia by providing a detailed discussion of the space of the village built on the former site of the concentration camp haunted by the unhappy ghosts of former prisoners. Since, in local cosmology the latter are given the status of malevolent spirits -arinkael -, they create the context in which the memory of the Gulag is reproduced locally through the repetitive encounters of ghosts in the village buildings.
Introduction
During several research visits to a village of Siberian Eveny reindeer herders and hunters between 2003-2013, I encountered numerous stories about ghosts told by younger and elder Eveny. Local youth and elders were generously sharing with me their numerous encounters with arinkael (singular: arinka "the spirit of the violently deceased" in Eveny; plural arinkael). While presenting to me their personal accounts of the encounters, almost all of them were consistently pointing to a number of village buildings haunted by arinkael, e.g. house of culture (in Russian klub), sports hall, school, village administration, depot, hospital, guest house, heating station, and specific flats in several two-story wooden houses. The witnesses informed me that if the encounter happens once in a place inhabited by people, for example in a flat in a two-story village building, the ghost will continue appearing there until the inhabitants vacate the flat.
Their testimonies were accompanied by detailed descriptions of images and the identities of arinkael.
The first detailed testimony which I documented in autumn 2003 was presented by a local 19-year-old Eveny man, Kolya whose account goes as follows:
There are lots of arinkael here, this place is just swamped with them … there are two Equally significant, Kolya's testimony vividly reproduced the local perception of the space of the village, which for the last ten years has experienced drastic outflow of the population, leaving empty houses and buildings behind.
In this article I examine Kolya's testimony further by considering the local population's encounters with the ghosts of former Gulag prisoners. The village which I shall discuss here was built on the territory of a former Stalinist labor camp in the 1970s and is considered particularly accursed, haunted by the ghosts of former inmates. I explore how the Eveny reindeer herders perceive the locality saturated with the Gulag past and what ontological properties and cosmological status local Eveny attribute to ghosts of former Gulag prisoners in their world of the dead. Drawing from Durkhemian notion of contagion, Deleuze and Guattari's concept of affect and Eveny theory of 'open body' I shall argue that it is the concept of arinkael that grants Gulag ghosts affective potential for contagion, and it is the Gulag ghosts' power of affect that perpetuates the position of arinkael within the cosmology of the Eveny. Gulag ghosts and Eveny mutually expand the purview of the Eveny cosmology while participating in the process of spatial construction through cosmological alteration of the relationship between the living and the dead.
In the discussion that follows I first provide historical background for understanding of local perceptions of the space of the village by paying attention to the history of local Gulag.
Then, I explore the place of arinkael in emic cosmology and views on violent death among Eveny in order to illustrate what impact a Stalinist labour camp had on Eveny cosmology. Next, I proceed to the discussion of how presence of Gulag ghosts/arinkael in the village buildings forces local people to abandon their flats in these buildings in order to give space to the "needy" and powerful dead. Finally, I discuss the Eveny concept of "open body" (angati aerteng) to shed light on what constitutes the condition of vulnerability and susceptibility of a human being to the affective influence of malevolent spiritual beings; and how and in what way a living person becomes subject to contagion by the spirits of violently killed dead. The discussion shows that it is human fear of irreversible metamorphosis as a result of Gulag ghosts' contagion that lies in the perception of the village as a contaminated space (in Eveny ningichepche tor). I conclude by discussing a scenario of cosmological entrapment to assist in our understanding of the contemporary resurgence of memory about the Gulag in the area where contemporary Eveny reside.
In the anthropological literature the post-socialist transformations are discussed in terms of intensification and propagation of spiritual practices related to the recent dramatic changes implicated by the collapse of the socialist state 4 . These attempts to understand postsocialist transformations view Soviet religious repressive policies, the collapse of the socialist state and post-socialist neoliberal reforms as social and ideological prerequisites for proliferation of religious practices. Drawing from creative attempts by people to make sense of a profound experience of uncertainty and socio-economic instability, the anthropological accounts illustrate a wide range of social and cultural responses to the collapse of the socialist system. However, my Magadanskaya trassa (widely referred to as the Road of Bones), and the Stalinist labor camps which stretched across the area, made them subject to an enforced process of relocation into artificially created villages. In the case of the particular community that I discuss, in the 1970s the local population was pushed into a village on the territory of a former Gulag camp.
Prison camps within 300 km of the village were engaged in building one of the branches of the Road of Bones. The construction of the road was one of the Gulag projects Hence, this article centers on the continuity of the unresolved Gulag past in the present and the ways it manifests, unfolding itself through participation in the dynamic process of cosmological expansion of a specific category of local spirits. The case of memory about the Gulag which I present here is characterized by the absence of any conscious human effort to reconstruct the past. Instead, the figure of a ghost -arinka -holds a special place in nomadic cosmology and enforces a particular type of human engagement with the tragic past engulfed by mass violence.
Unnatural participation
In the anthropological literature on Siberian Tungus groups 16 it is often emphasized that violent death is viewed not only as an event that profoundly disturbs the community of the living, but also as an unsettling incident which produces ghosts, i. .
By paying attention to testimony and to the non-discursive perceptions I argue that the mass deaths perpetrated during the 20 th totalitarian era in Siberia have generated 'ghosts' which require further and more sufficient forms of understanding to those proposed by Durkheim. In his discussion of contagiousness of the sacred Durkheim draws a qualitative boundary between the sacred and profane worlds which should remain antagonistic, mutually exclusive and apart from each other. Here contagion is perceived as contamination of the profane (living) by the sacred (dead), i.e. the propagation of religious, spiritual forces through an infectious contact 20 .
He writes that "there is always a possibility for the sacred world to infiltrate that same profane world it otherwise excludes. Even if it repels it, it tends to flow into it as soon as it comes near".
Durkheim emphasizes a remarkable aptitude of the "sacred" to contaminate the profane as it spreads from the contaminated object to all those it finds in proximity or physical contiguity
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.
In this account I would like to expand the Durkheimian notion of "contagion" by suggesting that the boundary between the sacred and the profane might be understood not only in terms of separation set by a human collective but by the dynamic that works the other way around. In other words, I argue that it is the former space of the concentration camp and the ghosts of its violently killed prisoners (the sacred) rather than living humans (the profane) that contribute towards further separation of the sacred from the profane within a cosmology which 19 There is considerable variation in the way living humans cope with the phenomenon of ghosts across cultures and religions (Kan, Symbolic Immortality Symbolic Immortality (1989) has mainly worked towards social integration and accommodation of spiritual forces through the means of rituals and spatial organization. In short, if the living humans work towards social integration and accommodation of the spirits of the dead, ghosts of the Gulag separate themselves by rejecting the efforts of the living humans. The latter adds another dimension to Durkheim's notion of contagion by showing that it is the unquiet dead who expand their territory while it is the living humans "who are in danger of losing their distinctive and necessary character" 22 .
Since the Gulag ghosts are given the status of arinkael in Eveny cosmology, they inadvertently participate in the process of spatial production, i.e. they create the context in which the memory of the Gulag is reproduced locally through repetitive appearance of ghosts of Gulag prisoners (arinkael) in the village buildings. This context shapes local perception of ningichepche tor (locally referred to as an accursed or contaminated space, full of arinkael) whose contagious power is believed to pull living people into the world of the dead.
If the concept of arinkael expands Durkheiman notion of contagion, it is the theoretical notion of affect developed by Deleauze and Guattari 23 that I find the most helpful in revealing local perceptions of the space of the village. Their notion of affect, defined as "pre-personal, prereflective bodily responses expanding or diminishing a body's capacity to act"
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, is relevant because it subverts the linear perception of the events and helps to illustrate the impact exerted by Gulag ghosts on the contemporary Eveny perception of the space of the village. In this particular case, affect is generated by material and visible traces of the Gulag, i.e. abandoned or recycled buildings of prisoners' barracks, execution spots including fences with barbed wire and 22 Ibid., 26-7. 23 Deleuze and Guattari, A Thousand Plateaus (1987) . 24 Ibid., xvii watch towers, and, specifically, association with the visible traces of ghosts of Gulag prisoners.
The main attribute of the latter, i.e. their unnatural, violent death, implies that they have a potential power to transmit death to all those who come into contact with them; even the location where violent death happened is permeated by specific carriers of contagion, i.e. ghosts of the violently killed dead.
Moreover, I view notions of affect and contagion as specially intertwined and presented as co-implicated in the discussion of "unnatural participation" by Gilles Deleuze and Félix Guattari 25 . The concept of "unnatural participation" which comes out of the thesis that "the vampire does not filiate but infects" refers to propagation and expansion of social forms by contagion which Deleuze and Guattari contrast with "filiative production or hereditary reproduction"
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. The 'unnatural participation' is a generative notion for this analysis as it furthers Durkhemian take on contagion by illuminating the social scenario within which living captives are entangled in unwanted assemblage with the powerful dead. The mode of such participation will conjure a connection to the local scenario of 'cosmological entrapment'. I shall give a detailed consideration of the latter in the concluding part of the article.
First, let me discuss what actually happens in the village, where proximity to the world of the dead is dangerously close.
The space of a former Gulag camp
From the Soviet perspective, the village was created as part of the Soviet civilizing mission to serve as a proxy for the wider world of the Soviet Russia. In the village, the Eveny sense of a Since in the past arinkael were mainly encountered in the forest, it seems that they were also made sedentary and concentrated in the village just like the humans. Now examining the content of the tiny museum I accidentally found a copy of a map of the concentration camp on which the present village stands. If I had a chance to take a picture or a copy of that particular map at that moment, it would have served as a rare piece of historical evidence and valuable source of ethnographic data. However, upon my return two years later I was devastated to learn from local authorities that the entire content of the museum was lost during severe flooding in 2013. A yellow, warn-out map was astonishingly precise at pointing at the current location of the buildings listed by Kolya as it turned out that those spots where the local house of culture and the gym are now located served as a ground where prisoners were executed. The village depot used to be a barracks that contained several isolation cells where prisoners were tortured, starved, or frozen to death. I should note that the Gulag prisoners were never buried properly; instead, they were thrown into a communal hole or their bodies were used as fillers in the Road of Bones. The memoirs of one former Gulag prisoner who miraculously survived several years in one of the YanStroi camps mention that extremely low temperature and permafrost replaced the need for the crematoriums used in Nazi concentration camps, and dead bodies would be put into the foundations of the road 27 .
This partial reproduction of the space of the camp suggests that the local perception of the village as an accursed space verifies the historical fact that Gulag past is sedimented within the topography of a former concentration camp. As cosmological agents and contaminating force, the ghosts of the former Gulag prisoners are actively engaged in the reproduction and construction of a sense of space in the present exemplifying the afore-mentioned scenario of "unnatural participation" which propagates itself through affect produced by the ghosts. of the Amur region is not to leave a "footprint" (onnir in Evenki) after oneself. The nature of this concern points to previous events which may potentially bring misfortune to those who may be harmed by traces left behind, since these occupy space which has already been claimed by others. According to this cultural logic, the world of the living and the world of the dead are entangled and entwined within the intricate web of traces of human and non-human forms. . Arinkael are also part and parcel of the nomadic perception of human engagement with an accursed space. Since local Eveny refer to the locality of the former concentration camp as ningichapechae tor ("the place which is rotten, contaminated and accursed") I argue that it is also the contagious potential of the locality that contributes to cosmological expansion of arinkael.
Arinkael and Gulag ghosts in Eveny cosmology
Among the Eveny, spaces of both forest and village contain the potential spots of dangerous contagion which may come from arinkael who are prone to communicating contagious spirithood of the dead to the living humans. That is why, in the forest, one must follow various taboos and conduct small rituals to prevent oneself from getting entangled and trapped by the disturbed dead. If one accidentally engages with an unhappy spirit one risks getting involved in a relationship with it. The other Eveny taboo or tonkaekich (udji edji aemaen)
is "don't leave a trace or footprint after yourself." The main purpose of this kind of prohibitionton'kaekich (the Even word ton'kae can be literally translated as "respect") -is to prevent humans from allowing their traces to become entwined with the traces of previous humans.
However, if seeing an arinka happens in the forest, people are able to avoid and pre-empt the situation of engagement with it by not even looking at it and moving on from the event as fast as possible. The strategy is not to engage yourself with it, even with your eyes. They often emphasize that even quick eye contact with arinkael has grievous consequences -the eye contact can eventually lead to a misfortune and even a victim's death. For example, one experienced reindeer herder told me a story about the consequences of an encounter with an evil spirit, arinka, on the territory of a former concentration camp located on the route of seasonal migration of his reindeer herd. His oral testimony that I recorded in 2010 goes as follows: however hard he tried to make the reindeer move, they couldn't move because somebody heavy was sitting on the last sledge and wouldn't allow his caravan to move. It was really dark and he couldn't see anything apart from a dark shadow sitting on the sledge.
My friend struggled with immovable reindeer for some time and only after the arinka stood and went back to its dark house was he able to leave the place. All this time he was terrified, that is why he drove his caravan like crazy until he reached his encampment. He was very scared by what happened to him; soon after he fell ill and died. That is why, right before passing this locality, I always stop, smoke a cigarette, give my reindeer a chance take a breath before I charge them heavily in order to pass that place as quickly as I can.
The account of a herder's contact with an arinka illustrates the asymmetry of the positions within the dyad of the living and the dead in which the latter takes control over the former and eventually pulls the living into the world of the dead
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. Moreover, emphasis on visual contact and its repercussions suggests that the malevolent spirit gradually starts drawing the victim into a circle of its contagious power through its initial engagement by eye contact until the spirit takes entire control over the victim. In the Eveny scenario of interaction between the living and the arinkael it is possible to observe that the main emphasis is made on the dangerous repercussion of any contact that may lead the living to contagion by the powerful dead.
Therefore, while facing close proximity to the contagious spirits of the dead, the local person is afraid to be entangled into an unwanted relationship with the dead. Since the latter strives to enclose the victim into its full control and containment, this suggests that the relationship between the living and the dead is essentially an asymmetric one in which the living hold the inferior position while the dead are viewed as superior, powerful entities. Such instances of asymmetric exchange between the living and the dead remain to be associated with the concept of "open body" which I find highly important for this analysis.
"Open body"
In the case of Eveny contacts with arinkael, human avoidance of any engagement with the spirits suggests that contact with living humans is desperately sought by arinkael who aspire to transform the living into one of them. Fatal repercussions of such contact for living humans may include their sudden disappearance in the forest while travelling on the way to the human camp.
If after several weeks of search the body is not found, a person is viewed as "lost to the arinkael," which implies that a person has lost a sense of his/her human identity and has been In the village I would usually play volleyball in the gym and one evening we played longer than usual. When the session was over I was responsible for locking the gym so I stayed longer than the rest. When I was just about to leave the building, I suddenly heard that somebody was still inside and running on the stairs. I got furious and wanted to kick that boy out of gym so I ran after him. When I was just about to reach him, he suddenly rushed in a different direction and disappeared under the stairs. I went to check the stairs once again. I suddenly realised that it was a scary ghost whom I had tried to chase. When that boy was standing under the stairs, I noticed he was very thin, and he had blond hair and blue eyes. I got really terrified by his appearance so I literally flew out of the gym within a second. Then, I wouldn't go to the gym for some time -that year I didn't feel happy, I did not feel really myself, and I left the village for the city.
He went on to explain that this encounter with the "ghost" made him realize that his body was no longer "closed" and he was equally as vulnerable as those who had encountered 
Neediness of ghosts
The local way of perceiving the ghosts remarkably matches the locals' description of their contacts with the Gulag prisoners in the past (1950s) when they were still serving their punishment around the area. So each encounter of a Gulag ghost by a local person reproduces, in one way or another, scenarios of the encounter of the local population with the Gulag prisoners.
I have come across an account of such contact with the prisoners in the oral recollections of an elderly Eveny lady, who in her youth lived in a small nomadic encampment in the vicinity of the road, which at that time (in the early 1950s) was still undergoing construction, and who once had to travel along the Road of Bones in a group of other locals in a lorry accompanied by military guards. During our conversation she intimated that when she saw the prisoners for the first time she found them astonishingly terrifying and referred to them as arinkael -"dark people from the world of the dead." They begged for food, clothes and tobacco from those who happened to pass through the territory of a concentration camp and had the same expression of hunger and desperation as arinkael. Locals gave them whatever they had at that moment, especially tobacco (a treat specially valued by the spirits in the forest). The old lady's reference to arinkael emphasized that the prisoners' behaviour and appearance resembled those of the spirits of the dead, which belong to the domain of the arinkael, and therefore locals responded to their needs by giving whatever they had to hand generously. They would give away their reindeer and sledges to those who attempted to escape from the Gulag, though their attempts were rarely successful owing to extreme weather conditions and rugged landscaoe.
According to elderly poselentsy living in a district centre, 300 kilometers away from the village this particular Gulag camp was classified as one of the secret death camps, i.e. a camp for prisoners who served their death sentence under Article 58 of the Soviet Penal Code which was used for execution of so called politicheskye or political dissidents in Russia. Given the historical background of this particular camp, the local woman's view of the prisoners as "people from the world of the dead" appears to be consistent with the prisoners' status of being literally pre-dead, as they already bore a heavy imprint of death in their appearance.
Hence, what the Eveny lady's account suggests is that the present-day Eveny response to the Gulag ghosts derives from the local strategy of dealing with the desperate pre-dead in the past, when they gave away whatever was requested from them by the prisoners. However, the main problem nowadays appears to be the ghosts' unresponsiveness to such offerings and their persistency in their disturbance of the living.
Kinship and the dead
The In contrast to Kwon's account, here we may observe a total absence of such effort among Eveny, as Gulag ghosts are not subject to any ritualized form of incorporation. More importantly, their place in the Eveny social universe is given unquestioningly. That is to say, in the Eveny case we are dealing with a cosmologically different post-mortem model, in which the deceased are not placed within a particular kinship hierarchy and ancestor cult as in Kwon's account, and as in other shrine-centred and place-bounded commemoration practices described in The Eveny kinship system involves bilateral exogamy based on the principles of both consanguinity and affinity, i.e. kin may be recruited on another principle than "blood," e.g. coresidence, co-migration, commensality or co-production. Quite often, the preference for marrying out remains persistent, and therefore the process of kin-making is directed outwards and works towards the creation of social relations which are meant to be maintained by movement and reciprocity, i.e. regular visits to nomadic camps, or means of exchange such as parcels, food and gifts. Here, social bonds and affinity are construed within a regime of accommodation and "voluntary mutuality" between dependence and autonomy, otherness and non-otherness 39 . Therefore, I suggest that the Eveny taxonomy accommodates rather than incorporates; it provides the space rather than assimilates the "other" into an existing order. This type of cosmological "openness" is also featured in the ethnographic accounts of animist societies throughout the Circumpolar North
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. Unlike many Southeast Asian groups who resolve the problem of harbouring all deceased outsiders within shrines or "notional" locations for memorializing them, the Eveny case provides an outlook onto groups who unquestioningly incorporate "outsiders" or "ethnic others" into cosmologies that posit a social continuity between the living and dead.
Among the Eveny the spirits of deceased kinsmen are mobile and act as a neighbouring 
Irreversible metamorphosis
In the village, the sense of confined space within village buildings only intensifies the affect of Evenki encounters with arenki is developed within the discourse on physical states of delirium and hallucination, which reduces the spirits' cosmological significance to physical states of the human body and confusion of the Evenki mind, his ethnographic material, which he collected among the Evenki of the Amur region at the beginning of twentieth century, is relevant for this discussion, as it emphasizes that keeping a distance from the locality where the dead were buried was also a main concern in relation to the well-being of the living among the Evenki.
It is characteristic that, in spite of the imagined congruity of the world of the dead and the world of the living, the Eveny make a qualitative distinction between the two: they regard the other world as opposite to, different from, and wicked in comparison with the world of the living. They also damaged the belongings of the deceased because those objects too had to look "destroyed." In other words, they needed to show that these things were not being used by living humans. All objects in the other world mirror their inverted image in the world of the living.
Nowadays, on graves, one can still see saucepans with holes in them, porcelain teapots without spouts, cups and saucers with broken edges. Personal belongings of the deceased, including saddles, sledges and ropes which were used to tie up reindeer, are damaged and put on the specially constructed wooden base or pedestal above a grave. Even the clothes in which the deceased are dressed have patches to make them unusable by the living, or else the deceased "will not find them", will wander around and prey on the living. In this context, any sort of trace left behind by the deceased, especially those who died as a result of physical violence, creates anxiety, and, in the particular case of the village, an abundance of the wandering spiritsarinkael -generates a sense of an accursed space.
Ghosts of the Gulag represent a special case. Locals may deal with the deceased of local origin and prevent themselves from being disturbed by appeasing the dead, i.e. they feed the deceased by putting a shot of vodka, tea and food on their graves. By such gestures Eveny facilitate peaceful and non-disturbing behaviour of the spirits of the deceased. In contrast, Gulag ghosts do not respond to these rituals, and, above all, they have no human names for locals to address them by, and their graves cannot be located. Though Eveny classify all ghosts as arinkael, local dead and Gulag dead seem to manifest distinct degrees of otherness. Arinkael are former kinsmen who, by virtue of belonging to the world of the dead, have turned into predatory and malevolent spirits, but they are still conceived of as not-fully-other because they respond to the rituals. Gulag ghosts' full otherness is manifested in their unresponsiveness to ritual offerings. Therefore, their otherness has nothing to do with being of foreign origin but has to do with their making themselves alien, rejecting offerings and thus kinship relations.
Cosmological entrapment
The discourse on the village as an accursed space has been expressed in villagers' attempts to find a resolution to the situation with the Gulag ghosts 43 . In 2002 a couple of volunteers decided to invite an Orthodox priest in the hope that by conducting a special ritual of blessing he would calm unhappy ghosts and send them, according to their understanding, to the Orthodox world of the dead. Those volunteers deemed that the priest would supposedly match the ghosts' cosmology and exorcise and purify the area. However, after the priest from the Moscow Orthodox Church arrived and performed exorcism, people understood that exorcism did not 43 According to Kangalas, an elderly informant and the son of the local shaman who died in 1970s, among local Eveny it used to be an exclusive activity of a shaman to comfort, treat respectfully and escort the spirits of the dead into the world of the dead. Powerful shamans would have been able to deal with these malevolent ghosts to at least keep them in check, if not to eliminate them, however, majority of shamans were persecuted by Soviet authorities, sent to prisons or violently killed (Balzer, Tenacity of Ethnicity (1993); Vitebsky, Reindeer People (2005) .
work because the ghosts were still in the buildings. Locals asked the priest why the ritual was not effective and he responded that it would not work until a chapel was built in the village.
After the priest left, no one took charge of initiating a chapel's construction, as exorcism performed by the priest proved to be ineffective and was not convincing enough to start building.
This unsuccessful attempt eloquently shows that the situation with Gulag ghosts, and especially their cosmologically ambiguous character, has perplexed the local Eveny. I interpret their decision to involve the hierarchical figure of the Orthodox priest as an experimental switch from the Eveny immanent view of the afterlife to the Christian transcendence of the dead. That is to say, by giving the ghosts transcendental treatment, they had hoped to send the spirits away to the Christian realm of the dead. Ontologically, this move was essentially directed at vertical resolution of the cosmological conundrum, but instead of transporting them into the transcendental "heaven" with the help of the Russian priest, it re-inscribed the status of the ghosts in local cosmology immanently. Given the latter, it is possible to observe that violent deaths of Gulag prisoners in the vicinity created a sequence of blocked procedures. Namely, the dead, severely cut off from their kinship networks, were blocked from proper treatment of their deaths such as funeral, burial and bereavement rituals. Another blockage is related to the local population's vulnerability in dealing with an abundance of ghosts owing to their inability to get away from the fixed space associated with death. Both blockages represent a cosmological entrapment which threatens to engulf living humans into its deadly fold. the ghosts' latent malevolence, as just like in the scenario of unnatural participation, a living person's substantial interaction with them may eventually lead to her/his losing human identity and transforming into an arinka. Since the Gulag ghosts overpower by taking over abandoned houses, it seems that the ghosts also succeed in converting the space for the living into the zone for the dead. The asymmetry of interaction between the living and the dead and its spatial dimension suggest that living humans expect that powerful ghosts may eventually succeed in converting them into one of them. By changing their places of residence, people follow similar nomadic strategy as in the forest, i.e. move away from such places, and by vacating their flats
give away their accommodation to ghosts.
Conclusion
The scenario of unnatural participation described above implies that the latest collapse of the Instead of treating the ghosts of the Gulag prisoners (arinkael) as a metaphor and cognitive reference to the past, I emphasized that the ghosts as affective residues of the Gulag actively participate in the process of cosmological modification and reproduction of the spatial construct of the former concentration camp. The latter dynamic co-creates, co-constitutes and mutually expands the Eveny cosmology. In other words, local Eveny provide a sociocosmological space for Gulag ghosts by moving out of the haunted locality because they fear being pulled into their world of the dead by predatory Gulag ghosts. Still, the ghosts do not seem to leave unless people vacate haunted buildings. Local 'open bodies' therefore become caught in the circular bind of an unwanted relationship with a Gulag ghost, which is a new, but impossible to appease, type of arinkael.
